O NE OF the most sublime ways in which Paul sums up the effects of the Christ-event is found in a very complicated passage in 2 Corinthians 3-4, dealing with the veil on Moses' face.
The main argument in support of his view of the Christ-event as a transformation of the Christian is based on the Moses story in Exodus 34, but some features of it are dependent on other literature too. Among these is not only the allusion to Gen 1:3 (in 2 Cor 4:6) but also the use of a Palestinian motif which can now be illustrated from Qumran literature. My purpose is to bring to the attention of others the latter motif. But because Paul's argument in this passage is complicated, I must set forth first the way in which I understand it as a whole; then I shall explain the bearing on it of the Qumran motif. Thus my discussion will fall into two main parts.
THE PAULINE ARGUMENT IN 2 COR 3:7-4:6
The section of the letter in which this paragraph appears seeks to express Paul's reconciliation with the Corinthian community in spite of the troubles that he has had because of opponents who have spoken against him there. This part of the letter is not easy to understand, because many details in it refer to Paul's personal experience and are only vaguely presented. For instance, why should Paul bring up the matter of a letter of recommendation, the topic with which chap. 3 begins? Was there some earlier difficulty about a letter of recommendation? Was he challenged to produce one? If he had been, it is at best a conjecture made today, since the facts escape us. In any case, the context into which he fits his midrashic interpretation of Exodus 34 is one in which he disclaims the need for a letter written on his behalf to the Corinthian community. His initial acceptance there and his preaching to the Corinthians have already produced self-vindicating results, as is attested by the experience of the Corinthians themselves.
1 Are we beginning to commend ourselves again? Or do we need, as some do, letters of recommendation to you, or from you? ^You yourselves are our letter of recommendation, written on your hearts, to be known and read by all; 3 and you show that you are a letter from Christ delivered by us, written not with ink but with the Spirit of the living God, not on tablets of stone but on tablets of human hearts. 4 Such is the confidence that we have through Christ toward God. 5 Not that we are competent of ourselves to claim anything as coming from us; our competence is from God, 6 who has made us competent to be ministers of a new covenant, not in a written code but in the Spirit; for the written code kills, but the Spirit gives life. The puzzling element in this passge is how Paul can begin with such a trivial matter as a letter of recommendation and pass from it to the involved discussion about the veil on Moses' face, and from that to the sublime theology of the glory of the creator-God reflected on the face of Christ. What is operative here, and what is perhaps not often enough noted, is the free association of ideas which runs through the entire passage. The association is caused by catchword bonding, in which one sense of a term suggests another, and so the argument proceeds. To a modern reader, accustomed (at least implicitly) to a mode of reasoning which is either Aristotelian or related to it, the argument used by Paul does not proceed logically; it uses neither syllogism nor enthymeme. His argument seems to involve more than three terms, and the "supposition" of the second or third term often shifts, implying a multiplicity of nuances which amount to new terms. Paul's mode of argumentation has sometimes been called "rabbinic logic," and has been compared loosely to the principle of gezeräh säwäh or "inference by analogy." But, though Paul is not explaining one pentateuchal passage by another in which the same word occurs, the association involved in such analogical inference is not far removed from the free association in which he here indulges. 13 case, his mode of argumentation cannot be subjected to syllogistic analysis. Once this is realized, it is possible to set forth schematically six sets of association which are at work in the passage.
1) The argument begins with the mention of no need of systatikai epistolai, "letters of recommendation," 14 for the Corinthians themselves are his epistole, "letter," written on your hearts (3:2). The addition of the last phrase (engegrammenë en tais kardiais) begins to change the sense of epistole. This enables Paul to forget completely the idea of letters of recommendation written on papyrus or skin and to pass on to the nuance of something written on the heart. In using this phrase, Paul makes his first allusion to the Old Testament, either to Jer 31:33, where the prophet speaks of God's new covenant with Israel and of his law written on their hearts, or possibly to Ezek 11:19 or 36:26, where this prophet promises that God will put a new spirit into his people and give them a heart of flesh instead of a heart of stone. Both prophetic passages themselves allude to the giving of the law to Moses written on "tablets of stone" (Exod 24:12). This allusion enables Paul to play upon the nuance of something "written not with ink but with the Spirit of the living God, not on tablets of stone but on tablets of human hearts" (3:3). Thus Paul presents himself as God's messenger and representative, justifying his apostolate and his ministry of a universal gospel. Such is his qualification. But it is only the beginning of the free associations.
2) The second association begins with the idea of something written, something having letters; this is no longer "letter" in the sense of epistole, but "letter" as grammafta). The Mosaic law was written on tablets of stone in Hebrew letters (grommata); and they are for Paul lifeless letters, the symbol of the "old covenant" (3:14)-indeed, the letter that kills.
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With them he compares the life-giving Spirit, the bringer of the "new dispensation." God has made him the competent dispenser of the "new covenant" of the Spirit (3:6); he is the new runner who carries a letter written by Christ on human hearts through the Spirit. What began as a letter of recommendation "delivered by us" (diakonëtheisa hyph'hëmôn) has now become Paul himself, "a dispenser of a new covenant, not of the letter, but of the Spirit" (diakonos kainës diathëkës, ou grammatos, alla pneumatos, 3:6). This contrast is not one of polemics, as it is sometimes understood, but results from a shift in Paul's thinking. And the free association does not stop there.
3) With a sort of qal wa-fyomer argument, 16 Paul now begins to contrast the "splendor" or "glory" (doxa) which attended the giving of the law to Moses with the glory attending the giving of the Spirit. With pejorative and unflattering terms he refers to the promulgation of the Mosaic law as a "dispensation of death" and "of curse" (diakonia tou thanatou [3:7]; diakonia tes katakriseös [3:9]), because it had been encoded in letters that kill and engraved on lifeless tablets of stone. Yet is was accompanied by such doxal Here we must recall the details of Exod 34:27-35, which from this point on (3:7) becomes the basis of the midrash that Paid now develops; his allusions to this passage are quite formal and cannot be mistaken. The text of Exodus begins with God's command to Moses to make a second pair of stone tablets and continues: 27 The Lord said to Moses, "Write these words: in accordance with these words I have made a covenant with you and with Israel." ^He was there with the Lord forty days and forty nights; he neither ate bread nor drank water. And he wrote upon the tablets the words of the covenant, the ten commandments.
29 When Moses came down from Mount Sinai with the two tables of testimony in his hand, as he came down from the mountain, Moses did not know that the skin of his face shone (dedoxastai hë opsis tou chrömatos tou prosopou) because he had been talking with God.
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When Aaron and all the people of Israel looked at Moses, the skin of his face suddenly shone, and they were afraid to come near him. difficulty in his saying here that it was attended with doxa (3:7). Yet that doxa assumes another role, for it is something that frightens the Israelites, since the skin of Moses' face shone as a result of exposure to it. In this Paul follows the detail of Exod 34:30, asserting that the law came with such glory that the Israelites could not look at Moses' face because of its brightness (dia ten doxan, 3:7). Thus the doxa which attended the giving of the law by the Lord has moved to the doxa reflected on Moses' face, and it frightens the Israelites. Paul moves a step further, adding an element of his own, "the glory that was fading away" (hë doxa hë katargoumenë). This detail is not found in the story in Exodus, but it enables Paul to introduce the idea of the "surpassing glory" of the new covenant. The free association has thus moved from Yahweh's glory attending the giving of the Torah, to the frightening glory reflected on Moses' face, to the glory fading away from that face, to the glory attending the new dispensation of the Spirit. So runs the concatenation of associations involving doxa.
5) The frightening glory introduced the need of a veil, and the next set of (involved) associations has to do with it. When Moses descended from Mt. Sinai, he put a veil on his face. Exod 34:30 explained its purpose: lest the reflected glory continue to frighten the Israelites. In 3:7 Paul does not explain this use of the veil explicitly, being content merely to allude to it. Thus the first use of the veil for him is to hide the reflected glory of Yahweh lest it cause fright. The second use of the veil is derived from Paul's addition to the Exodus story: it is used to conceal from the Israelites the fact that the doxa that once attended the giving of the law was fading: "so that the Israelites might not see the end of the fading glory" (3:13)-or possibly, according to some commentators, "the goal" (telos) of the fading glory, that it had to fade in order to be surpassed.
But Here Paul treats his gospel somewhat like the second sense of "Moses," which we have just considered. It is something veiled only to those who may read it but who are affected by "the god of this world," who blinds them. They stand in contrast to the persons who are influenced by the creator-God, the source of all light and glory, who is even the source of the glory of the risen Christ himself. Now doxa is understood as something that has its ultimate source in the creator of Genesis. Paul alludes to Gen 1:3, as he paraphrases, "Let light shine out of darkness," and refers to the creator as the source of the doxa that shines on the face of Christ as on a mirror. 19 Christ is thus the eikon, the "likeness" of the creator, and in turn reflects the same doxa on the faces of those who turn to him, with unveiled faces. As one ray of glory after another is thus reflected first on the face of Christ and then on the face of the Christian, he/she is transformed by degrees. All this comes from the glory of the Father, who first brought forth light from darkness. The intermediary is now Christ, the image of the Father, the creator-God.
This metamorphosis is thus achieved through the doxa kyriou. In Rom 6:4 Paul has said that "Christ was raised from the dead by the glory of the Father," and in Phil 3:10 he speaks of his longing to "know him (i.e., Christ) and the power of his resurrection." In the latter passage the "power" is not limited simply to the effect of the risen Christ on the believer, but means ultimately that power which brought about the resurrection of Jesus himself, which is nothing else but the "glory of the , and of it as a dispensation of death (3:7) or a dispensation of curse (3:9). They are scarcely terms that the members of the Qumran community would care to hear about; but it also reveals Paul's attempt to move beyond the more or less contemporary understanding of the "new covenant" to a form which is associated with the illumination of those who accept the gospel of Christ which he preaches (4:4). This is the illumination which comes from the dispensation that "surpasses" (3:10), the gospel of the glory of Christ, the "new covenant" of the Spirit, of which he has become the diakonos (3:6). Fifth, there is also the mention of "glory" in two of the Qumran passages: ba'àbûr këbôdëkah, "for the sake of your glory" (1QH 4:28); bimë'ôn qôdes likëbôd 'ëlôhê çëba'fôt], "in the holy abode of the glory of the God of Hos [ts] ." This, however, is merely incidental, since there is no relation between the käbod and the illumination. The latter is not attributed to the former. It does not even function as does the "splendor" in Exodus 34. In the Qumran context the illumination is rather suggested as coming from "a great luminary" (mä'orgädol), an expression that may recall Gen 1:16; but it is not the same allusion to Genesis that Paul makes in 2 Cor 4:6, "Let light shine out of darkness" (cf. Gen 1:3). Finally, the phrase in 1QS 2:3, wëya'îr libbekäh bësëkel kayyîm, "may he (God) illumine your heart with the insight of life," has an interesting
